Introduction
Rhodes, the main town of the Dodecanese Greek archipelago, is a major Mediterranean tourist destination and a UNESCO World Heritage since 1988. As such, it offers valuable insights into the way in which a religious minority, such as the Roman Catholic community, can interact with the mainly Orthodox context and the UNESCO framing of the place. The local Catholics are situated in an intricate religious and heritage geography that comprises the various monuments of western European states (from the time of the Crusades to the end of the Italian colonial period), the hegemony of the Greek Orthodox Church and the touristification of the territory and the population. The Catholic Church is known as an Archdiocese of the Catholic Church in Greece, with more than 1,000 followers, primarily composed of the descendants of Italian people who married local Greek Orthodox partners during the colonial period, 2 retirees from northern Europe, and Albanian and Filipino workers. The Church's properties comprise three small parishes, five worship places, two cemeteries, one monastery, and several other secondary buildings. There is only one priest who acts as the Vicar General of the Archdiocese, as parish priest and as head of the Franciscan monastery.
In recent years, the local clergy and their closest parishioners have engaged in implementing wide-ranging and profound heritage activities to strengthen the position and collective memory of the local community. They have consciously challenged the island's homogeneous cultural heritage narrative, which is mainly based on the presence of the vestiges of the Crusades, and have proposed their own version of local history. Outside of the official networks of heritage specialists, institutions, and commitments, the Catholic Church has sought to capture the attention of tourists and local people through a series of heritage activities that reinterpret and adapt the "heritage technology" (De Jong and Rowlands 2007) to their own stock of properties.
This text presents an ethnography of the heritage practices of the Catholic community in Rhodes and addresses the presence of their autonomous agency among the island's official cultural heritage institutions. Which version of local history is retained, which one is rejected, and which is adapted? What is the influence of the town's UNESCO World Heritage status on the community? How do the Catholics go about constructing their own cultural heritage? More broadly, can we talk about a self-heritagisation in such processes outside of the official channels of cultural policies? And what about "participation" and "community," when the heritage activities of the group, the leader, and the common actors seem autonomous from the legitimised cultural sector?
Where Does the Catholic Heritage Come from?
The Dodecanese archipelago and its administrative capital, Rhodes City, are located to the south-east of Greece mainland. They occupy a marginal position with respect to the national and European territory, lying just 20 km west of Turkey. However, the island enjoys a central position in the Catholic geography, being situated on the historical maritime route linking the Occident to the Holy Land. Rhodes was a key site during the Crusades, when the famous military order of Saint John of Jerusalem was established in the early 14th century. The Franciscans Fathers also settled here in the same period and are today in charge of the Catholic administration of the Dodecanese territory. The Archdiocese is dependant on that of Athens, and the Franciscan mission is related to the Jerusalem-based Custodia Terrae Sanctae. Due to its affiliation with Athens and Jerusalem, the Rhodian Catholic Church differs from the Catholic institutions in Greece, especially on the islands of Tinos and Syros where Catholics are more numerous. 3 The particularity of this place is also evident in the multi-confessionalism and its enduring religious heterogeneity. As a military and symbolic base for the Crusades, a host land for the Jews rejected by Spain, an Ottoman territory in the 18th and 19th centuries, an Italian colony in the first half of the 20th century, and part of a Greek archipelago, Rhodes is characterised by a profound survival of the different forms of monotheism. However, Orthodoxy is the official state religion, and followers of other denominations are required to practice their religion discretely.
The city of Rhodes was added to the list of UNESCO World Heritage sites in 1988. Tourism and heritage transformations have contributed to conserving a multi-religious landscape although the Crusades monuments are the most emblematic symbols of Rhodes. Vestiges of Antiquity, medieval Christian buildings, former mosques, and a few monuments of the Jewish and Catholic communities are preserved as symbolic and economic resources. Public heritage administration makes nonetheless a selection among the various religious properties. By valorising antique and medieval religious vestiges as the main form of heritage and marginalising other elements, the religious and heritage topography of Rhodes remains a complex multi-layered construction, responding to the "global hierarchy of values" described by Herzfeld (2004) . The classical and medieval monuments have been the central domains of publicly funded heritage conservation for many decades, including during and after the Italian colonisation. During the 20th century, French and Italian architecture preservation offices made huge efforts to save and rebuild the manifestations of the Christian presence. 4 This endeavour was continued by the Greek administration and, as a consequence, this kind of heritage is today the most well preserved and renowned on the island, attracting some one million tourists each year and cited in all the tourist guides published on Rhodes. In parallel, a diaspora association of former Jews from Rhodes manages local Jewish heritage (see Sintès 2010a Sintès , 2010b Sintès , 2011 ; there are very few Muslim monuments taken on by the community (Kaurinkoski 2012) and Italian colonial architecture does not form part of the usual guided tours of Rhodes. Jewish, Muslim, and colonial Catholic vestiges are therefore less visible than their medieval counterparts, despite the efforts of the local minority groups.
In particular, when the Italian occupation came to a sudden end following World War II, the symbols of Italian colonisation were erased by the Greek power. Catholic churches were turned into Orthodox ones, and the objects of the cult, such as statues and liturgical instruments, disappeared with the Italian people and religious congregations. Since the 1990s, a wave of Catholics, comprising Italian tourist entrepreneurs, Greek Orthodox and Catholic mixed couples, and local parishioners or history scholars have renewed the interest in Catholic heritage. A series of works on Italian occupation memories have been published in Italy and various scholars have investigated this recent past (Marongiu Buonaiuti 1979; Doumanis 1997; Pasqualini 2005; Menascé 2005; Peri 2009; Vittorino 2004; Pignataro 2010) . The film Mediterraneo (1991) also played a significant role in this renewal of the Dodecanese history in Italy (Gaetano Ciarcia, personal communication, July 8, 2011). The priest in charge of the Archdiocese develops the renovation of the Catholic places and leads a renewal of the rituals to better include the tourists. These actions state the catholicity of Rhodes and contribute to define the social and religious frontiers of this minority group. Thus, the Catholic heritage practices fit with the classical understanding of cultural heritage within the social sciences, that is, as a social construction that serves to manifest, materialise, and transmit a representation of the group.
Nevertheless, the methods and scales of the heritage work undertaken by the Catholics seem quite different from the usual system of cultural heritage implementation and its interpretations. Unlike other cases of ethnic minorities seeking recognition, which are usually facilitated by cultural development NGOs or international bodies, the Catholic heritage work in Rhodes is characterised by the absence of any ecclesiastical institution dedicated to the definition, display, and conservation of the material considered as heritage by the community. During the Italian period, the Catholic Church in Rhodes was associated with a politically legitimized set of properties, including the medieval vestiges of the Crusades and the ancient shrine of Filerimos. Since the end of World War II, the Catholics have lost their dominant position and have had to learn to become a religious minority. They now turn their few churches, monuments and places into cultural heritage, taking into account the current tourism and UNESCO context. How have these historical developments affected the heritage landscape of Rhodes? What instruments and narratives frame the multi-layered local heritage system? In the following, I will show that, beyond the supremacy of the Crusades monuments, the UNESCO heritagisation process of Rhodes has lead to 1) the cancelation of the religious nature of the territory and monuments; 2) the creation of some "unheritagised" spaces, in which the Catholics, as well as the Jewish community, have been able to develop their own heritage activities.
bolising the Occidental presence next to the Holy Land. Following the evaluation provided by ICOMOS, the argument for UNESCO recognition centred on the fact that the fortress was representative of a certain style of architecture: "Rhodes is an outstanding example of an architectural ensemble illustrating the significant period of history in which a military hospital order founded during the Crusades survived in the eastern Mediterranean area in a context characterized by an obsessive fear of siege" (ICOMOS 1987) . Furthermore, they emphasized other characteristics: the coexistence of several religions; the remains of various architectural traditions; and the French and Italian efforts to study and reconstruct the island's medieval buildings during the 20th century. However, the diversity and hybridity of Rhodes' architecture and history were not central factors in the inscription, the "gothic" walled city remains, until the present day, the principal object of the application and the international assessment process.
As is the case for many other World Heritage sites, one finds in Rhodes a mechanism called surclassement by Daniel Fabre (2010) , i.e. a tension between the items chosen to be preserved and the simple mention of the existence of Ottoman, Muslim, Byzantine or local architecture within a Christian and European ensemble. Buildings and sites of the walled city UNESCO perimeter are adorned with panels and boards detailing name, date, and opening hours. These panels are materially identical for any kind of cultural heritage items included in the UNESCO area and give no information on the previous history of the spaces. As Pierre Sintès has argued, "this process of display and heritagisation has led to the 'invisibilisation' of a significant part of the history of these places" (Sintès 2011 (Sintès : 1101 . One can observe the same logic at work in the official tourist map of the town. This map is displayed at each entrance of the old town and shows the name and location of 71 "historic buildings," only ten of which are relics stemming from the Ottoman, Jewish, or Antiquity cultures. The buildings and monuments are colour-coded according to the political chronology of Rhodes rather than the range of denominations practiced in the town. The heritagisation of the walled city of Rhodes thus tends not only to cancel the local history, but also to obscure the religious qualities of the heritage monuments, or at least to blur the multi-confessional character of the island.
Despite this general obfuscation of Rhodes' religious diversity, the Catholics seem to take advantage of this local heritage configuration. They organise the restoration of their buildings, in which they can receive about 300 tourists during summer masses, and publish a significant number of documents for their visitors. However there is no direct involvement of the Catholics in the UNESCO's heritagisation of the city, the "heritage-scape" of Rhodes (DiGiovine 2008) creates in fact suitable conditions for the constitution of an alternative and parallel Catholic heritage space. Both the presence of numerous Catholic tourists and UNESCO's narrow focus on the medieval walled city have generated a congregation ready to fill the Catholic churches in summer and created empty and "unheritagised" spaces in which the local minority has been able to invest and develop its own heritage and identity constructions. 5 Little attention has been paid to this phenomenon by scholars: Studies of heritage-making in World Heritage sites usually analyse how the rules of the international convention are implemented in a given context and do not address their "collateral effects" on the local subgroups and minorities. In Rhodes, the heritagisation of the walled city has consolidated an institutionalized narrative of the medieval space and time -what one might call a local authorised discourse of heritage (Smith 2006 However, the way they speak and think about the Catholic buildings and the past of the community are symptomatic of their attachment to the island and its heritage. It is not uncommon to hear a Catholic living in Rhodes, speaking about "our cemetery" or "our former sanctuary in Filermos," Even if he never received key life sacraments or does not keep the grave of his family in the Dodecanese. As a lay member of the parish choir once told me (June 5, 2011): "The Cathedral and the headquarters of the Orthodox Church were ours before the war." In the same way, the priest -an English man educated in Jerusalem -often underlines that it has been hard work "to find the last ritual objects of the Italian Churches," and that "many of our objects disappeared at the end of the colonial period" (September 26, 2010) . This discourse of appropriation of the places and objects of the past contributes to the construction of the Catholic feature of the lost properties, as well as that of the churches remaining in the community's hands. While UNESCO is concerned solely with the architectural qualities of the walled medieval city, the Catholics place emphasis on their former churches and give them a religious connotation in priority.
The strategy of qualifying their heritage as a religious one is evident in all their heritage actions towards the properties they have in hand today. Indeed, the fact that their former churches, like the Cathedral or the sanctuary of Filerimos, are still visible in the landscape, but transformed following the Orthodox architectural canons, likely reinforces the feeling of loss and galvanises their need to underline the confessional origin of these properties. Nonetheless, the various heritagemaking activities undertaken by Rhodes' Catholics present a different degree of religious claim and can be listed according to the types of objects they choose and the kind of heritage "technology" they use.
The first activity is, obviously, the restoration of the buildings and private spaces, including the monastery and the cemeteries of the Archdiocese. Since the completion of the restoration work, the painting, the roofs and all the exterior spaces are as new and as clean as the interior of the churches. For instance, the care of the Rhodes town cemetery, which includes a main chapel, many funeral monuments large enough to accommodate a family mass, and various lawns and gardens, is a key activity of the parish team. Any renovated building belonging to the Catholic Church is marked by a marble plaque featuring the name of the shrine in Latin and Modern Greek (and sometimes in English), as well as being mentioned on the Archdiocese website, accompanied by a series of photographs. Plaques and web presentations tend to create an ensemble of historical places, claimed as Catholic. They function as a religious appropriation technique of the "unheritagised" modern city centre, built during the Italian period next to the walled city and create an alternative heritage space to the UNESCO site.
The second activity undertaken by Rhodes' Catholic heritage makers consists in the collection of liturgical objects and books from the Italian Catholic churches and institutions. Some of these items have been found in the places of worship themselves; some were kept by Catholics in their homes, while others were sold in local antiquaries shops. Each of the hundred or so pieces and various fragments of different institutional libraries are displayed on bookshelves in a room of the monastery library, without any apparent organization and without any information on their origins, names, or functions. In the memory of the priest, the objects are nonetheless linked to their churches of origin, constituting a mental map of former Catholic places in the Dodecanese.
Unlike the naming and labelling of the buildings, the collection of objects and books seems to be a part of a more intimate heritage and memory space of the community, not only because these items are displayed without any information, but also because few tourists are permitted to enter the monastery's room where they are kept. Thus, liturgical objects and ecclesiastical books form a specific set of religious artefacts, whose audience seems to be different from that of the religious constructions embedded in the public space of the city. There is a resemblance here to the amateur collections of pottery and porcelain described by Thierry Bonnot (2002), which are not systematically inventoried but nonetheless reflect an extensive knowledge of a specific material culture.
In contrast to the objects and book collections, the historical archives received a specific, complex and professional treatment and are used as religious administration as well as historical and memory resources. The archives contain church books (registers of births, marriages, and deaths) from the former parishes and of some chronicles of the monastery. All the documents were classified according to the Vatican directives on historical archives, which was the responsibility of the voluntary archivist of the community, a now retired Italian women who married a Greek partner during colonial times. Many of the Italian people who previously lived in the Italian Dodecanese can ask for official records as proof their life events. 6 Moreover, the monastery's and parishes' archives have played a central role in the appropriation and recognition of Italian Catholic history and memory at the community level. As I have already mentioned, most of the Catholics currently residing in Rhodes are not native to the island, and the archives have thus enabled them to learn something about the cultural heritage of their new home. The investigations undertaken since the early 2000s by the archivist of the community (Conte Jennakis 2007) were crucial to this appropriation of the past. In 2013, after more than ten years of work, she finally published a book in Italian presenting an inventory of the former churches, entitled "Le Chiese Che Furono...Nelle Isole Italiane dell'Egeo (Dodecaneso Italiano)" ("The Churches that were…in the Italian islands of the Aegean (Italian Dodecanese)"). In a similar vein, in 2010 the parish priest wrote a short hagiographic booklet in Modern Greek on Saint Anthony of Padua in order to present and promote the singular position of the saint in the local religious landscape. For, being a Catholic saint, Anthony of Padua is also honoured by Orthodox followers who participate in the weekly devotion and collect blessed bread for their family. 7 Thus, the management and care of the historical archives combines preservation of the memory of the community, confessional assertion and an administrative public service. The production and use of the historical archives of the Rhodes Catholic community generate a need to be interpreted not only as heritage phenomenon, but also as religious manifestations of identity.
Short descriptive leaflets are the last category of heritage tools produced by the Catholics. These free documents are often placed at the entrance of the current Catholic churches and describe a single and little item of the Catholic local culture. They are formed of a series of folded, colour-printed pages, which describe, in Modern Greek, English, Italian, and Polish, items such as the festival of Saint Anthony, the Nativity scene of the Franciscan monastery, or the organ of the Saint Francis Church (the largest Catholic church in the archipelago). It should be noted that the pamphlets deal with the intimate scale of the denomination's culture, for they often remain indoors, as the archives and books collections. Such items are not as visible as the renovated churches, with their marble plaques and newly painted facades, they need to be publicised and promoted with specific media. They are also important marks of differentiation between Catholics and Orthodox. Saint Anthony is a Catholic Franciscan holy figure, and even though Orthodox Christians pray to him, he remains a Catholic saint outside of the Greek Orthodox pantheon. Saint Francis, the founder of the Franciscans, who had a special devotion to the Infant Jesus is said to be the inventor of the Nativity scene tradition. The Rhodes' one is a large three-dimensional model of Jesus' birth, exhibited during the Christmas season, with little statues in a realistic Mediterranean landscape. By contrast, Greek Orthodox Christians only venerate two-dimensional icons of the Nativity. Finally, the pamphlet on the organ also highlights the important musical difference between the two confessions: The Orthodox liturgy is accompanied by choir singing and a large part of the text is a psalmody by the pope and the followers, while in the Catholic tradition instrumental music, and especially the organ, is the standard complement to the mass.
The wide range of mediation actions implemented by the Catholics of Rhodes reflects the diverse forms and functions of their heritage. These various transmissions tools are adapted to certain audiences, i.e. tourists, local Catholics, Italian colonial people, Greek locals, and to the very characteristics of the cultural elements the Catholics want to communicate about, i.e. archives, architecture, books and liturgical objects. As the Catholics exist in both a UNESCO and an interconfessionnal context, one could postulate that their heritage activities have the function of differentiating themselves (as a minority) from the local UNESCO landscape, from which they are excluded, but also from the dominant Orthodox denomination. The last point, which incorporates the religious identity dimension, may explain why the heritagisation of the Catholic past and present has not gone hand in hand with a commodification of this minority's culture. Many other analyses of heritage-making have underlined and deconstructed the economic side of such processes (Greenwood 1989) , which is one of the most common subjects of criticism levelled at both tourism and heritage development. The case of the Catholics of Rhodes represents a singular configuration in which heritage is not only turned into an economic resource. Rather, it deals with the local system of religious coexistence and the will for transmission, including the search for individual conversions to Catholicism. 8
Heritagisation, Religion, and Cultures of a Collective Self
Catholic heritage-making in Rhodes is motivated more by moral and religious ends than by an interest in economic benefit. At both a local and global level, utilisation of cultural properties is said to be a redemptive way of creating market value and ensuring local development. This is partly true for Rhodes, where tourism has led to a tremendous development of the island. Yet as the example of Rhodes' Catholics makes apparent, minority heritage processes do not necessarily match this money driven schema. The Catholics rather want to attract the tourists, to have a better representation in the local religious landscape and to convert new followers. So they fashion and provide alternative heritage discourses and devices in order to survive as a local minority, outside of the official channels of cultural policies. In this sense, the moral issues of "community" construction are central in their agenda, and they try to build a unified religious ensemble, with its past, its artefacts, and its specificities. Moreover, as Bennet (2009) has pointed out, despite the establishment of departments specialized in archives and cultural goods within the Vatican, few studies have analysed the development of religious heritage and cultural policies or dealt clearly with religious control of heritage. Such a reading of heritagemaking should open new paths in the critical analysis of the religious use of heritage and will challenge the common understanding of the functions of heritage. The Catholics do not "collaborate" with cultural heritage managers in the same way as an ethnic minority group in Canada or Brazil might, by working closely with a museum or an NGO to defend their cultural and political rights. It is for this reason I take "self-heritage" to be an appropriate term with which to describe the Catholic heritage process in Rhodes.
Many authors have stressed the increasing occurrence of such heritagisation models in Europe. In recent years, the French anthropologists Thierry Bonnot (2002 ), Michel Rautenberg (2003 , Jean-Louis Tornatore (2010) , and Nicolas Adell (2012) have proposed to take into account collection, transmission, and care practices engaged in by cultural associations, proletarian activists, pottery amateurs, or brotherhoods of artisans and to include them within the general category of cultural heritage activities. Cultural heritage management and recognition of ethnic minorities have also attracted growing attention from social scientists in the USA, the United Kingdom, and Australia, where the terms "indigenous curation" (Kreps 2005 ) "non-official" heritage claims (Harisson 2013), "autonomous archives" (Moore and Pell 2010) , or "public folklore" (Baron 2010) have been better able to capture locals' and group members' participation in heritage-making performances and practices. If collaborations with administrative heritage services are not exceptional, the minority groups taking on their past have demonstrated a desire of independence and autonomy. They have forced anthropologists to rethink what heritage-making is outside of the classical state, national, and elitist framework of cultural heritage -who are the main actors in such processes -and what motivates these small groups.
Additionally, if the majority of the literature on cultural heritage converges on its role in the construction of collective identity among particular ethnic, religious, or political groups, the Catholic use of cultural policy can also be interpreted as a mode of belief and a means to live one's faith. Moving from cultural heritage to religious care of the past allows us to integrate heritage actions into the repertory of religious activities. This renewal of the analysis from a more open, present-day and grassroots standpoint offers alternative perspectives on both contemporary religious practices and cultural heritage claims.
